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In the second half of the nineteenth century, the United States of America
and the British colonies of settlement in Australia shared the experience
of gold rushes and the arrival of large numbers of immigrants including
the Chinese. In both countries, the long-term impact of European imperi-
alist expansion from the sixteenth century and the Anglo-Saxon domi-
nance of the nineteenth-century world was inseparable from a wealth of
explanatory theories about ethnicity in which culture, religion, and race
contributed to a major (if unsubstantiated) corpus of evidence shared by
the Anglo-Americans. The discovery of gold in 1847 in California (Gum
San, Chin Shan—Gold Mountain) was followed by the 1854 gold rush to
Victoria, Australia (Dai Gum San, Hsin Chin Shan—New Gold Mountain).
The similarity of names indicates how close the connection was in Chi-
nese minds at the time. This paper discusses one little-known aspect of
the triangular relationship between China, America, and Australia dur-
ing the second half of the nineteenth century—attempts by Protestant
Christians to evangelize the Chinese immigrants.1
This paper examines some of the parallels and differences in reac-
tions to the arrival of the Chinese in two frontier societies—one grounded
in the local application of continuing British evolutionary ideas of soci-
ety and governance, and the other in the related but divergent tradition
of Anglo-Protestant America and its nineteenth-century neo-Calvinist
vision of the “manifest destiny” of the chosen people of God who had
created the United States in the closing years of the eighteenth century.
Although Australia’s predominantly British settlers shared much with
the Anglo-Americans in terms of the Christian religion, social culture,
and economic outlook, the Australians gained self-government and even-
tual independence by peaceful evolution and never had a vision of them-
selves as an “elect” people. What the Americans had to resort to war to
gain was, by and large, progressively yielded to the Australian colonies
without conflict with the “Mother” country.
The Chinese were different in almost every respect to the Victorian
and Californian settlers who were themselves recent arrivals in both
countries.2 Archdeacon John M’Cullagh, an Anglican clergyman in
Victoria, remarked of the Chinese: “They are our neighbors, but not our
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countrymen.”3 An American woman writer of children’s literature re-
marked: “One can hardly help laughing at the strange race, they seem
such a queer sort of patch in the mottled quilt of California life.”4 U.S.
Senator Oliver Morton (R-Ind.), chairman of a U.S. Senate enquiry into
Chinese immigration, wrote that many nineteenth-century Americans
considered that the Chinese “show few of the characteristics of a desir-
able population, and many to be deprecated by any patriot.”5
Church leaders in both countries asked the rhetorical question: “What
is to be done with the Chinese?” The Victorian Anglican newspaper’s
reply in 1855 was: “Evangelize them.”6 Christians linked the conversion
of the Chinese to assimilation into what was, in their minds, the best
expression of contemporary Christianity and civilization.7 The Rev. Albert
Williams of the Presbyterian Church in San Francisco acknowledged
that it is “our duty to impart to them, for their own better civilization and
the elevation of their countrymen, our own advantages.”8 Another Ameri-
can Presbyterian minister, the Rev. Ira Condit, wrote that Christians were
bound “to put some gospel light into their dark minds.”9 At the inaugu-
ral meeting to establish the interdenominational Victoria Chinese Mis-
sion in 1855, the Mayor of Melbourne regretted the arrival of the Chinese
but acknowledged the duty of Christians to “enlighten them in the
unsearchable happiness of the religion of Christ.”10
Victorian and Californian Christians were caught up in the racialism
of an era that saw humanity in terms of a human evolutionary tree with
Anglo-Saxon British and Americans at the top, other Europeans next,
the Chinese in the middle (out of respect for their cultural achievements),
then other “native” peoples and, almost invariably, Australian Aborigi-
nal people placed at the bottom of the scale of civilization.11 Physical
appearance, or “corporeal malediction” in reference to “inferior” races
was central to discussions of eighteenth- and nineteenth-century Euro-
pean culture and civilization.12 Nineteenth-century Christians, while
little different to their neighbors in general racial attitudes, were mostly
biblical literalists and took seriously the words of Paul that “God hath
made of one blood all nations of men, for to dwell on all the face of the
earth.”13 That found expression not only in evangelistic efforts but, at
least in Victoria, in access to social welfare services, including commu-
nity medical and hospital services, and, unlike California, freedom to
live among the general population and access education.
Protestant evangelistic efforts among the Chinese in America and
Australia, as in China itself, grew from beliefs shaped by the evangelical
revivals shared by Britain and America during the eighteenth and nine-
teenth centuries centered around a conscious act of conversion, or ex-
pression of a personal faith in Christ—the famous “heart-warming”
described by John Wesley in 1738. The development of domestic mis-
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sions to the Chinese were linked to efforts directed at the conversion of
China that was a common theme in mission reports and literature for
decades.14 The American Baptists dreamed of Christians returning to
China as “powerful foreign missionaries.”15 One vision was of young
men “moulded anew” and sent home as missionaries.16 After nearly
thirty years of basically unsuccessful evangelism, American Congrega-
tionalists continued to dream that the conversion of China would be
achieved as converted Chinese returned home.17 The Rev. George Piercy,
a long-term British Methodist missionary in China, advised the Victo-
rian Methodist Chinese Mission Committee that Chinese converts from
Australia were ideal as missionaries in China.18
Nineteenth-century Victoria and California were “unified by com-
plex exchanges of people, information and goods.”19 Their populations
were similar, about 1.2 million by 1890. Between 1851 and 1861, the
Victorian population increased from 100,000 to 500,000. The rate of in-
crease in California was slower, from 92,000 in 1850 to 380,000 in 1860.
The social environment, including “legal and cultural inheritances,”
was similar in each area and reports from America were regularly pub-
lished in Australia, “for warning as well as for suggestion”; knowledge
of America, among other things, helped shape the Australian federal
constitution of 1901.20 The gold “culture” developed in California in-
cluded mining laws and discriminatory legislation such as special li-
censes for Chinese miners that were adopted in Australia.
The major difference between California and Victoria during the nine-
teenth century was political sovereignty. While the United States was a
sovereign nation, Victoria was one of six internally self-governing colo-
nies of the British Empire in Australia with foreign affairs, including
defense and immigration, controlled by the British government in Lon-
don—a situation that continued until the federation of the colonies and
the creation of the Commonwealth of Australia in 1901 gave Australia
control of immigration.21 The Australian colonies could do little to limit
Chinese immigration beyond imposing a poll tax of £10 on all new arriv-
als and taxes on movement from one colony to another.22 Files in the
National Archives of Australia show that throughout the latter part of
the nineteenth century there was a small but regular flow of Chinese
men between China, Hawaii, California, Canada, Southeast Asia, and
Australasia. The passage of restrictive Australia-wide “White Austra-
lia” legislation in 1901 resulted in protests from shipping companies
that they would lose money having to return Chinese to their port of
embarkation.23
The Chinese who traveled to America and Australia in the second
half of the nineteenth century were not part of a population movement
generated by governments or specific employers or by the opportunities
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of a globalizing world economy. They were risk-takers seeking financial
gain and then returning to China—an arrangement akin to the modern
“guestworker.”24 Few men stayed more than five years and the term “so-
journer” was used in North America and Australasia to describe their
situation as temporary residents.25 The Victorian Chinese leader, Cheok
Hong Cheong (Zhang Zhuoxiong), wrote: “The vast majority, if not all,
of the Chinese residents here, are but sojourners having not the slightest
intention of settling down which the bringing of their wives and fami-
lies necessarily involves.”26
Their short-term interest in Victoria can be seen in the steady decline
of the Chinese population. Out of some 30,000 who came to Victoria
during the nineteenth century, just 6,000 were still resident in 1901. In
California, the Chinese population in 1900 numbered 45,753 out of per-
haps 100,000 immigrants overall, and that was after nearly twenty years
of prohibitions on new arrivals.27
Most Chinese immigrants arrived through a “credit-ticket” arrange-
ment by which passage money was loaned by a Chinese entrepreneur
on condition of repayment as soon as an immigrant started earning
money in the new land. Interest and service charges of more than one
hundred percent were common. The arrangements were the same in
California and Victoria.28 Unless a man had a certificate from his district
association (see below) stating that all his debts were paid, no shipping
company would accept him for a passage back to China.29 The rules of
the See Yup (Siyi) Association in Victoria stated:
In the matter of receiving credit, borrowing money, and repaying what
the capitalist in China has advanced to any member, all our countrymen
must be careful to observe good faith. They must not repudiate any
obligation. Any person doing so shall have his name posted up in the
club-house, and he shall be compelled to pay in full the sum he owes;
after that he may be permitted to take his passage on board ship, and
return to China.30
Christians who did not wish to use the association arrangements
could obtain a certificate from one of the prominent Christian missionar-
ies. The actual number of Christian certificates issued would have been
very small, with little or no impact on the overall system overseen by the
Chinese associations.
When the easily recovered alluvial (placer) gold ran out in the late
1850s, men had to look for alternative work.31 Mining remained a signifi-
cant area, with Chinese often reworking areas abandoned by Europe-
ans, followed by market (truck) gardening, laundry work, fishing,
agricultural labor, and various forms of manufacturing. In North America,
Chinese were significant participants in railroad construction, cigar
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manufacture, boot-making, and some specialist areas such as watch-
making. Most Chinese in Australia took up market gardening or rural
laboring, with a few ageing fossickers reworking old diggings. In Victoria,
in 1901, nearly half of the market gardeners were Chinese. In New South
Wales, Chinese were nearly three-quarters of the total workforce in mar-
ket gardening in 1891 and only slightly fewer in 1901. The 1911 Austra-
lian Census showed that of the 21,856 Chinese males in Australia,
one-third were market gardeners and 1,200 were greengrocers and
fruiterers.32 Only a small minority engaged in manufacturing and that
was mostly in furniture-making, working on lower-price items by piece-
work rather than as skilled tradesmen.33 Chinese participation in laun-
dry and domestic work never assumed the scale in Victoria that it did in
North America,
Gold was discovered in California in 1847 and three years later Cali-
fornia became a free state of the United States. Victoria achieved colonial
self-government in 1850 and the gold rush began in 1854. The observa-
tions of the Rev. William Boyce, an English Wesleyan Methodist minister
with long experience in Australia, applied equally to California. He iden-
tified the establishing of personal security and community infrastruc-
ture as “far more pressing and necessary” than in England or, it can be
implied for California, the Eastern United States.34 In California and
Victoria, a majority of people felt they could get along without formal
religious observances.35 A Baptist minister in California complained in
1848 that forty-six men claiming to be Baptist ministers ignored him and
“went straight to the gold mines to seek gold, not souls.”36
Immigrants from all ethnic backgrounds were as one in seeking to
secure whatever personal benefits they could.37 New settlers pushed aside
aboriginal peoples38 and earlier immigrants, such as the Hispanics in
California, and were in no mind to accept any challenge from the Chi-
nese even if the threat they posed was imagined rather than real.39 This
was particularly important for people from working-class and rural la-
boring backgrounds, including the Irish whose anti-Chinese activities
in California have attracted much comment but do not appear to have
been as prominent in Victoria.40 The Victorian colonists created a society
with significant state intervention in public works, justice, education,
and social welfare, reflecting collectivist/egalitarian social democratic
values that some believe distinguish Australian culture from the more
individualistic ethos of the United States.41 For Californian immigrants,
the social model was the “upright Anglo-Protestant societies” and the
sturdy individualism of Eastern America.42
The Chinese were excluded from such considerations, partly out of
choice as they intended to return to China, but also because of the refusal
of Europeans to allow them entry to the political process. Chinese in
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Victoria who met the property qualification could vote in municipal elec-
tions and also had the right to vote for the Upper House of the Victorian
Parliament (Legislative Council). As a result, Cheok Hong Cheong, the
leading Victorian Chinese Christian, and his sons, and presumably some
other Chinese, enjoyed the franchise for the new federal parliament after
1901.43 Few Chinese bothered to seek naturalization when it was freely
available, as in Victoria prior to 1888, or to meet the property franchise
requirements, preferring generally to rent rather than own property. Even
when men seemed settled, local circumstances could change overnight
as people departed either in search of a new gold strike, or to find sea-
sonal work. The Victorian Methodist convert Ah Hing reflected Chinese
transience in his pre-baptismal testimony when he said that he had
been “in many parts of the country and gone through much hard work.”44
The Rev. Richard Fletcher, secretary of the Victoria Chinese Mission, re-
ported that “the chief difficulty lies in the migratory habits of the diggers
very few of whom remain long in a place.”45 The Rev. William Pond,
Superintendent of the California Congregational (American Missionary
Association) Chinese mission, identified the same problem.46 Rev. J. H.
C. Bonte of the Protestant Episcopal Church stated: “The Christian
Church in California is engaged in a severe struggle for its own exist-
ence. The nomadic habits of the people, their eager desire to make large
fortunes, their lack of religious training, weakens the church very mate-
rially.”47
In both Victoria and California, non-Catholics formed a majority of
the population, but few were deeply committed to religion beyond the
conventional rites of passage such as marriages and funerals.48 Of one
million or so people in California in 1890, less than a quarter declared
their religious affiliation. In Victoria, where the religious denomination
question in the Census was compulsory, more than a third of the popu-
lation were nominally Anglican, a group statistically irrelevant in Cali-
fornia. Many Californian churches outside the major population centers
existed only because of subsidies from the Eastern States, and the Rev.
William Pond declared in 1880 that most Congregational churches were
“either dead or dying.”49 The first mission to the Chinese in Victoria was
the interdenominational Victoria Chinese Mission, established in 1855
and closed in 1858. During its short life, the Anglican Bishop of
Melbourne and the Wesleyan Methodist Missionary Society jointly pro-
vided half its income.
The overwhelming majority of Christians in both countries chose to
ignore the local Chinese missions.50 The Rev. William Pond was forced to
leave his first congregation in San Francisco because the congregation
would not accept Chinese members. Jessie Worley, a Congregational
mission teacher in Fresno, California, stated that church members were
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“the greatest drawback” to the local missions.51 There were far more
Christians hostile to the Chinese than active supporters of the missions
in both countries and many “good” Christians resented Chinese in “Eu-
ropean” churches. For their part, the Chinese preferred the company of
those with whom they shared identity, language, culture, and customs.
It is not unreasonable to assume that supporters of missions to the Chi-
nese in both countries numbered no more than 5,000 people, if that.52
Despite hostility to Chinese immigration, a network of denomina-
tional missions was created. The Rev. William Pond wrote that five Prot-
estant denominations, including his own Congregational Church, were
operating in California by 1883. The Presbyterian Church in the United
States of America (PCUSA, established 1852–54) was active in five loca-
tions (San Francisco, Oakland, Sacramento, San Jose, and Chico), the
United Presbyterian Church had missions in Los Angeles and Oakland,
while the Baptists (1854) and the Protestant Episcopal Church (1855)
were working in San Francisco.53 The actual number of locations varied
as missions opened, closed and reopened in response to local condi-
tions.54 In Victoria, following the collapse of the first interdenominational
missions—the Victoria Chinese Mission (1855–58) at Castlemaine and
the closely related Ballarat Chinese Mission (1859–60)—the Wesleyan
Methodists took over at Castlemaine, the Presbyterians took Ballarat,
and the Anglicans started a brief work at Yackandandah in the north-
east. Within the next decade, denominationally managed missions were
opened across Victoria with most remaining active until, as in Califor-
nia, the local Chinese population declined to a point where continuing
was futile.55
Opposition to the Chinese could be expressed in more than simple
disinterest or verbal objections. The Rev. William Pond reported that the
missions were often the focus of hoodlums yelling to interrupt proceed-
ings inside and throwing stones at the roof and doors.56 Similar inci-
dents were reported in Victoria where Chinese were subjected to petty
harassment by youths and drunken young men known in Australia as
“larrikins.”57 In California and Victoria, sections of the laboring workforce,
notably Irish laborers in California and the furniture trades union in
Victoria, held mass meetings and sought to bring about a complete ban
on Chinese immigration.
The majority of Chinese immigrants in both countries came from the
adjoining rural districts of Taishan and Xinhui in Guangdong Province.
Most were from laboring and small farming backgrounds and making
money dominated their lives.58 Many arrived with little beyond the shirt
on their back and often their earnings were lost in gambling and opium-
smoking so that after a lifetime abroad they had saved nothing. Many of
the long-term residents stayed for no better reason than shame and pov-
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erty. In 1857, Dr. Allison of Ballarat, responding to a request by an Angli-
can missionary, Lo Sam-yuen (Luo Shenyuan), warned Chinese to en-
sure they had adequate warm clothing for the cold Ballarat winters and
sufficient money to buy food.59 A reprint of a report in the Ovens and
Murray Advertiser stated that between 1 July and 31 August 1857, there
were 87 deaths among the 6,000 Chinese at the goldfields of the north-
east.60 Kathryn Cronin described events in graphic terms, noting that in
just one week twenty men died of disease, possibly beri-beri.61
The Chinese were no different from other nationalities in seeking the
company of their fellow countrymen. Dan and Annette Potts, in their
history of the Victorian goldfields, report that Americans preferred to
live with their compatriots.62 Weston Bate found that in Bendigo, the
Cornish were strong in Little Gully; Tipperary Gully was Irish; while the
Germans were found, with the Chinese, around Ironbark Gully. Ger-
mans favored Bendigo while Americans were strongest in Ballarat.63 A
California Congregational convert, Fung Affo, stated: “When a Chinaman
first comes here from China, he is a dependent on his friends and rela-
tives, who provide him food and shelter, and then find him employment
until he has earned some money; then he pays them back.”64
The internal management of the Chinese diaspora communities fol-
lowed the precedents of Chinese emigration within China and to South-
east Asia. Chinese associations in Victoria and California were primarily
based on district of origin, with some lineage elements.65 The Rev.
Augustus Loomis wrote a series of articles about the Chinese in Califor-
nia for the Overland Monthly magazine. In an article on the Six Chinese
Companies in San Francisco he identified the same societies as those
established in Victoria.66 The Victorian records do not provide informa-
tion about craft guilds such as the laundrymen’s association formed in
California, although there was a short-lived Chinese furniture trade union
in Melbourne.
District associations admitted men from a specific area of Guangdong
Province, such as the Four Districts (See Yup—Siyi) and Three Districts
(Sam Yup—Sanyi) associations or the Heangshan (Zhongshan) Asso-
ciation. The See Yup (Siyi) Association was the largest Chinese ethnic
association in Victoria and California. Cheok Hong Cheong claimed that
See Yup (Siyi) people, and particularly men from Taishan and Xinhui
Districts, made up more than 90 percent of the Chinese population of
Australia and New Zealand.67 The Rev. William Pond wrote that the
Chinese in California, “with few exceptions, all came from a small por-
tion, two prefectures, of Kwangtung (Guangzhou) province”—that is,
Taishan and Xinhui.68
Overlapping memberships were common. The Kong Chew Society
enrolled men from Xinhui, while Taishan men joined the Ning Yang
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Association and both joined the See Yup (Siyi) Association that also
included men from Hokshan and Hoiping Districts. All men with the
surname Yu from Taishan and Koyiu were eligible to join the Hop Wo
Association. Men from Zhongshan formed the Yung Wo Association
and Hakka people joined the Yin Wo Association.69 While the See Yup
dominated in Victoria, they were less dominant in New South Wales
where Zhongshan and Hakka people were present in considerable num-
bers.70
The Rev. William Young’s comment that the Chinese Christian cat-
echist, Chu A Luk, seemed to have relatives and friends everywhere re-
flected the extent to which See Yup/Taishan men dominated the Chinese
community in Victoria.71 There was always a link between Chinese Chris-
tians and the district associations in Victoria. Chu A Luk led a See Yup
mass meeting against immigration restrictions in 1857 and, with help
from local European Christians, submitted a petition to the Victorian
governor dated 3 August 1857.72 In later years, Christians were elected
leaders in the See Yup Association in Victoria.73
An American Methodist Episcopal missionary, the Rev. Otis Gibson
said: “When Chinamen leave home, and go to other countries, the first
thing they do is to form a guild, and build a temple. The temple is the hall
where they meet to talk over matters, arrange business matters and settle
differences and difficulties among themselves.”74
The temples built by the associations were much more than places of
worship and rites of passage formed by European ideas of church build-
ings. The presence of “joss-houses” or “club-houses” or “temples” is
recorded in almost every significant Chinese community in America and
Australia.75 The Californian Senate investigation reported that they were
centers exercising a supervisory role over members and this was con-
firmed in reports from Victoria.76 The rules of the Ballarat branch of the
See Yap Society in 1861 declared: “To solve difficulties and remove
troubles is the constant business of the society. If, however, there be a
want of evidence in cases where a person ought to be punished or re-
warded . . . then the two parties who have differences must go to the club-
house . . . and the directors of the society must endeavor to elicit the
truth.”77
Chinese used the European courts in either country when necessary
and they were prepared to influence evidence given to the courts.78 On
occasions, violence was acceptable although this seems to have been
limited to the activities of “secret” societies such as the Triads. A Califor-
nian interpreter, Ah Dan, said: “These agreements for murder are red
papers written in Chinese, and say they will give so much money on
condition you kill so-and-so. If the murderer is arrested, they will get
good counsel to defend him. If he is sent to prison, they will pay him so
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much money to recompense him, and if he is hung they will send so
much money to his relatives in China.”79 A Chinese named Newing was
executed in New South Wales for murdering another Chinese and infor-
mation presented to the court suggested that he was a hired killer brought
in especially from America.80
In California, the most familiar voice of the Chinese community was
the Six Companies, later the Chinese Consolidated Benevolent Associa-
tion (CCBA).81 The nearest equivalent in Victoria was the Victorian Chi-
nese Residents Association, a much less significant body but, like the
CCBA, controlled by the merchant elite of the Chinese business commu-
nity.82 The merchant elites controlled policy-making while a lower level
of elected officers carried out everyday management functions.83 Rituals
were usually conducted by leading merchants who often purchased of-
ficial Chinese rank to highlight their authority. Where there were too few
men in a particular location to form a branch of an association with a
temple, a local storekeeper often acted as an agent for the association.
Chinese immigrants could not express their mind-set about family
and home through the institutional forms of the dominant European
culture, and the “joss-houses” or Chinese temples were the means
through which the social, cultural, and other needs of their communities
were managed. At the most immediate level, temple officers arranged the
traditional rituals associated with caring for the graves of the departed
and managed a form of insurance program for the exhumation of the
bones of dead men for return to China and burial in ancestral plots.84
Repatriation of bones is mentioned many times in California and Aus-
tralia.85 This was essential if traditional Chinese family values centered
on the worship of ancestors were to be maintained. The bodies of men
who had no relatives or friends prepared to pay the costs of repatriation,
or who had not paid the insurance premium to their association, were
abandoned and dealt with by local authorities as pauper burials.86 Chris-
tian Chinese sometimes repatriated bones of deceased friends and rela-
tives, but Cheok Hong Cheong roundly condemned a Chinese missionary
in Victoria for his involvement in an exhumation.87
Religious observances in the Chinese temples were aimed at encour-
aging men to identify with family, district, and homeland and thereby
sustaining loyalty to Chinese culture and traditions. In his early years at
Ballarat, Cheong Peng-nam took his son Cheok Hong Cheong to the See
Yup (Siyi) temple in Ballarat on the emperor’s birthday as an affirmation
of his loyalty to China. However, that was the only time such an action
was mentioned in Cheok Hong Cheong’s papers and he did not take his
own children to a temple or attend religious functions in Chinese
temples.88
In addition to encouraging community cohesion and a distinct Chi-
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nese identity, the clubhouses provided other services. The Rev. Augustus
Loomis noted that the San Francisco associations had accommodation
facilities for men moving in search of work or waiting to return to China.89
Ho A Low, a nephew of the Rev. Ho Fuk-tong (Ho Tsun Shin), the first
ordained Chinese Protestant minister (London Missionary Society, Hong
Kong), worked as a catechist with the interdenominational Victoria Chi-
nese Mission from 1855 to 1857. Ho said that the See Yup in Melbourne
provided accommodation for men moving to and from the goldfields
and that he stayed there himself.90
The mention of links with the small Christian community in Hong
Kong and Guangdong Province serves to highlight once more the close
triangular links between California and Victoria. Chinese Christians from
both the Anglican St. Paul’s College and the Anglo-Chinese School of
the London Missionary Society and the Morrison Education Society of
Guangzhou (Canton) are mentioned in connection with missions in
California and Victoria. There is not the space to pursue this in detail but
Carl Smith’s work provides an introduction to this issue.91
With debt always in the background, many immigrants would not, or
could not, pay their association subscriptions. Missionaries in
Castlemaine, Victoria, were told of a sick man, probably mentally ill,
who survived by begging. The missionaries called Dr. Montgomery but
the man was beyond help.92 The rules of the See Yap Association stated
that a non-member was: “An outside man. Should he get involved in any
quarrel or sickness, or in the case of death or trouble in mercantile mat-
ters, he having no ticket from the society to produce, any member of the
society who shall interpret for him shall be fined the sum of £10. . . . There
shall be no deviation from this rule.”93
Accounts of Chinese life in America and Australia have tended, as
one American historian has observed, to focus on negative examples of
European behavior while overlooking the complex relationships within
the Chinese community.94 After opening the Victoria Chinese Mission at
Castlemaine in 1855, the Rev. William Young reported that the See Yup
(Siyi) and Heang Shan (Zhongshan) men in Castlemaine were frequently
at loggerheads.95 In September 1856, there was a riot at White Hill in
Bendigo between the See Yup (Siyi) and another, probably Sam Yup
(Sanyi), group.96 The large labor teams characteristic of the contract emi-
gration arrangements also generated communal rivalries: “A great num-
ber of these Chinese do not work on their own account but are engaged
by the “Bosses” . . . they work mostly in clans. On the Black Lead there
are no fewer than ten of these clans quite distinct, and the inveteracy of
their hatred one towards another is most remarkable.”97
The most serious intercommunal violence in Australia occurred at
Lukinville, Queensland, in 1878. The See Yup (Siyi) were said to have
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mustered six thousand combatants against about two thousand Chung
Shan (Heang Shan—Zhongshan) members. Most were armed with what-
ever came to hand, but there were a number who had guns.98 Rivalries
between societies in California also resulted in pitched battles, with what
may have been the first in 1854 between Sam Yap (Sanyi) and Yan Woo
(Yung Wo) at Chinese Camp, Tuolumne County.99
Intercommunal violence in the Chinese community declined as the
communities settled and aged. Much of the serious crime among the
Chinese in America was linked to a criminal element associated with
the Yee Hing, a Cantonese sept of the wider Triad movement.100 The Tri-
ads, or Heaven and Earth Society, or Hung League, were originally a
peasant protection society but crime became their major interest around
the world.101 In Australia and America, they took the name Chinese
Masonic Society (Chung Wah Ming Kuo Kung Hui) and had members in
every Chinese community of any size.102 Triad groups existed across the
United States as they did in Australia.103 Cheok Hong Cheong wrote
several letters to a friend about his association with a man whom Cheong
implied was a leading member of the Yee Hing in Melbourne and in-
volved in criminal activities: “I have as a matter of fact on several occa-
sions reported to the police when violence was threatened against the
peaceful members of the Chinese Community by the banded ruffians of a
certain Secret Society.”104
In California, the Triads were linked to many violent episodes. One
study reported 223 episodes in one California newspaper in the early
twentieth century.105 The term “Triad” in the United States refers to sepa-
rate small groups rather than a single coordinated body and the same
may have applied to the different colonial branches in Australia.106
Nineteenth-century Chinese immigration to California and Victoria
was a male affair. The emigrants traveled abroad as single men, whether
or not they were engaged or already married in China.107 About 90 per-
cent of Chinese immigrants in the 1850s and 1860s were men under
thirty years of age, and their goal was not settlement but to make money
as quickly as possible and then go home.108 There were several underly-
ing reasons why women did not emigrate. First, it was not the custom for
women to go abroad on “sojourning” or short-term working visits by
men;109 second, women were often collateral for credit ticket loans; and
third, credit ticket arrangements were not extended to women or families
by Chinese emigration entrepreneurs, although young boys were as-
sisted.110 Statistics on Chinese female immigration to Victoria are shown
in Table 1, and the marital state of the Victorian Chinese in 1881 are
shown in Table 2.
By 1921, intermarriage between Chinese and others in Australia had
produced 1,884 girls and 1,771 boys.111 Prostitution and concubinage of
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Chinese women was unknown (or unreported) in Victoria.112 One Chi-
nese prostitute arrived in Melbourne but was immediately sent home by
the Chinese leadership.113 The arrival of two young women aged 15 and
16 years, who were to “marry” Chinese men aged 36 and 72 years,
aroused momentary interest, but such arrivals were also rare in Austra-
lia although mentioned in California.114 In Victoria, the churches tried
unsuccessfully to persuade the government to help Chinese immigrants
bring their wives and children to the colony to reduce the gender imbal-
ance.115 The imbalance in nineteenth-century California was similar to
that in Victoria and the only difference, albeit a vital one, was at the
edges—the acceptance of legally recognized interracial marriage in Aus-
tralia.116 California permitted the immigration of Chinese women prosti-
tutes until the passage of the Page Law in 1875 which effectively banned
all female Chinese immigrants. Gender ratios of male to female in Cali-
fornia for the years 1860, 1870, 1880, and 1890 are 18.6:1, 12.8:1, 21.1:1,
and 26.8:1, respectively.117
Miscegenation laws—the legal expression of the “Jim Crow” tradi-
tion—banned intermarriage in California although cohabitation occurred
and children were born, but researched information is sparse.118 In
Victoria, intermarriage was legally accepted, but there were also rela-
tionships that were of a de facto rather than de jure status, and again
information on this is difficult to find.119 The focus of American miscege-
nation laws, as Peggy Pascoe wryly observes, was on preventing mar-
riage, not sex.120 Chinese abroad “regularly formed alliances, whether
legitimized or not” and had done so for centuries and continued the
practice in Australia.121 An Australian historian remarked that the main
commercial activity of European women on the Victorian goldfields was
selling sex to all comers, Chinese included, although Brennan and Quong
Tart suggested that the women who took Chinese clients were older and
not acceptable to Europeans.122 The 1870 California Census reported
3,000 Chinese women of whom over 2,000 were engaged in prostitu-
tion.123
Christians in California responded to the prostitution issue by estab-
lishing refuges for Chinese women. The Chinatown Presbyterian Home
in California, opened by the New Zealand-born Donaldina Cameron,
has been described in many reports.124 A similar institution was opened
in 1870 by the Women’s Missionary Society of the Pacific Coast of the
Methodist Episcopal Church under the leadership of the Rev. and Mrs.
Otis Gibson.125 Despite the extensive discussions since, these were at
best very marginal efforts. The Congregational Mission concluded that
the two existing missions could deal with the forty or so women acces-
sible each year.126 As with the hope of evangelizing China, or converting
many Chinese in California, the intentions of the missionaries were no-
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bler than their achievements.
The overall treatment of Chinese and mixed-race children in Austra-
lia was markedly gentler than in California. Victorian public and pri-
vate schools accepted Chinese and mixed-race children who could afford
to send their children to school; there was no residential segregation
other than that produced by family income; no curfew laws; no refusal to
permit exhumation of human remains; no exclusion from towns or occu-
pations in Victoria or New South Wales; and little of the violence that
was experienced by Chinese in America. Racial vilification was wide-
spread in Australia but the courts, supported by public opinion, dealt
firmly with anti-Chinese violence.127 May suggests that in general, “Mag-
istrates and judges were amongst the few whose occupation forced them
to take a detached view of contemporary racial attitudes, and it is appar-
ent that they were generally opposed to blatant racial hostility.”128
There was nothing in Australia to compare with the ongoing violence
experienced by Chinese in North America, such as the Wyoming riots of
1885; the Chinese Massacre of Los Angeles on 24 October 1871; the Deep
Creek, Oregon, massacre in 1887; or the mass expulsions of Chinese
from local communities across the Western United States.129 No Chinese
were murdered in Australia’s two widely reported goldfield riots: the
Buckland River riot of 1857 in Victoria (although some died accidentally
while running away) and Lambing Flat in New South Wales in 1861; or
the Albert Street riot in Brisbane in May 1888.130 The presence of colony-
wide police forces and a judiciary answerable directly to the colonial
government may have played a part in the quieter Australian culture.131
The other and more compelling factor was the absence of the endemic
racism produced by slavery in the United States and the consequent
legitimization and widespread American public acceptance of discrimi-
natory practices against non-Europeans.132
In both places, population growth and urbanization were creations
of the gold rush and communities of Chinese became a focus of criti-
cisms usually linked to talk of opium-smoking, prostitution, gambling,
and disease.133 Opium, smoked and also eaten, was a major health issue
within the Chinese community in America and Australia. A Victorian
Methodist convert, Ham Sin Way, described the impact of seeing his
friends converted, and their success in overcoming opium led him to
accept Christianity: “About ten months ago, I noticed two men pass my
door at Moonlight Flat, to go to the Chinese Church at Castlemaine; I
knew they were once as great smokers as I was and that they could never
give it up till they became Christians. Their appearance was quite
changed, and they looked like other men; and I heard people say that,
their actions and tempers were quite changed.”134
Personal contacts were significant in attracting men to Christianity.135
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Tse Tak of Victoria mentioned the kindness of a European blacksmith
and his wife, who “was to me as a mother.”136 One of the most influential
Chinese leaders in California, and later an ordained Presbyterian minis-
ter, Ng Poon Chew (Wu Panzhao), was attacked by hooligans in San
Francisco and was rescued by a local Sunday School teacher. As a result
of the friendship that followed, Ng became a Christian.
It must be said that close friendships with Europeans were the excep-
tion rather than the rule. In later life, Cheok Hong Cheong commented
bitterly that it was rare for any of the Chinese Christians to be invited to
mix socially with Europeans. His extensive correspondence does not
indicate regular social, as distinct from formal or business contacts, al-
though he mentioned occasionally inviting Europeans to his house.137
Many of the Chinese Christians in California worked in European house-
holds, but their more intimate contact through employment is not evi-
dence of enduring personal friendships. In all the many reports on their
work with the Chinese in California, the Rev. William Pond and other
missionaries do not refer to any close social relationships with Chinese.
Australians and Californians knew that Protestant missionaries in
China had arrived, as Anglican Bishop Moorhouse of Melbourne put it,
“at the butt-end of a musket.”138 Archdeacon Robert L. King of Sydney
denounced British policy in China as driven by “mercenary purposes”
at “the cannon’s mouth.”139 Cheok Hong Cheong wrote a much-cited
statement, in collaboration with two prominent Melbourne Chinese mer-
chants, in which he outlined the forcible opening of China and argued
that the respective treaties with the foreign powers gave “the people of
both nations the utmost freedom of ingress and egress.”140 Cheong knew
of the Sino-American Burlingame Treaty of 1868 that, unlike earlier trea-
ties, permitted Chinese entry to the United States, but Britain, and there-
fore the Australian colonies, never conceded the principle. Baron de
Worms, under secretary at the Foreign Office, in an 1888 statement to the
House of Commons said that “No treaty existed under which China had
the right to send her subjects to the British colonies and if they were so
sent Great Britain was not in any way pledged to admit them.”141 Cheong,
on the contrary, argued that Europeans forced Chinese immigration: “We
must come in, and you shall come out. We will not suffer you to shut
yourselves up from the rest of the world. We want to inoculate you with
our enterprise, and to bring you inside the great family of nations.”142
Cheong ignored several centuries of emigration within China and to
Southeast Asia, although he would have had this knowledge through
his close family friendship with the leading merchant Lowe Kong Meng
of the Melbourne branch of the long-established Goon Freres enterprise
in Penang and Mauritius.143 One recent writer has suggested that “it
was not the British who brought the Chinese to Malaya, but it was the
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Chinese and the Malays who brought the British.”144 Cheong’s excep-
tional English-language skills made him the undisputed public voice of
the Victorian Chinese Residents Association and later the national Aus-
tralian Chinese Committee. He constructed his own versions of reality
irrespective of any facts to the contrary. He had no precise equivalent in
the Chinese Christian community in the United States, although the Rev.
Ng Poon Chew was a leader endowed with similar abilities and the
ability to respond to community needs.145
Mentioning Ng Poon Chew raises another shared topic between China,
California and Australia. Newspapers were an important means of com-
munication within the Chinese diaspora internationally and in each
country.146 A four-page California paper, Tung Ngai San-Luk (The orien-
tal), was published by the Rev. William Speer in 1854.147 After ending
active Christian ministry in 1899, Ng Poon Chew initially printed the
Hua Mei Sun Bo (Chinese American morning paper) in Los Angeles, and
continued the paper after he returned to San Francisco.148 In early 1900,
he produced the first Chinese-language daily newspaper in America,
the Chung Sai Yat Pao (Chinese American daily paper).149 The Rev. Will-
iam Matthew, superintendent of the Presbyterian Chinese Mission in
Victoria, attempted a short-lived paper in the early 1870s using fonts
imported from China.150
A major difference between British (including Australians) and
American missionaries in China was the American focus on higher edu-
cation. American missionaries were, almost universally, college gradu-
ates.151 The American practice of promoting individual self-improvement
through Christian colleges resulted in many young Chinese receiving
higher education in the United States.152 In general, “British” missionar-
ies had little interest in higher education and the majority of British
missionaries, in common with the overwhelming majority of the colo-
nial populations, did not complete secondary school. British/Austra-
lian missionaries were selected for personal spirituality and life experience
rather than formal education.153 American missionaries came to believe
that it was China as a whole that needed social and cultural reconstruc-
tion and that higher education was the appropriate methodology, but
this reflected the American social and cultural experience and was not
shared by the British.154 Almost all the key people supervising the Ameri-
can domestic Chinese missions were college graduates who had served
in China. Of the non-Chinese missionaries in Australia, only the Rev.
William Young and briefly, an American Presbyterian minister, the Rev.
Daniel Vrooman, had any personal experience of China.155 It was rare for
any of the Australian clergy involved with Chinese missions to have
any significant higher education qualifications, with most receiving a
sub-university-level training.
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The Californian missions were characterized by English-language
day and evening classes, with European women paid to provide teach-
ing with the support of local converts.156 English classes were not as
systematically developed in Victoria, although there was an Anglican
network across Melbourne and Bendigo by the end of the nineteenth
century.157 Despite the desire of many Chinese to learn English and the
lack of alternatives, attendances at Californian mission classes were
small—in one instance just 7 men in a Chinese community of 1,500.158
The Rev. William Pond did not believe English classes to be the best
approach and at least once recommended a system of paid, resident
Chinese missionaries very similar to the Victorian model.159 The Chinese
conversion rate, as measured by baptisms, was higher in Victoria.160 What
little Chinese interest there was in English classes provided by the mis-
sions was functional. A Chinese Christian in California said: “An
unchristianized Chinaman cares nothing about the teaching of the Bible,
but he is anxious to learn the English language.”161 A Victorian Presbyte-
rian query about recruiting men from China who were Christians and
fluent in English received the disheartening answer that Chinese who
spoke English “readily find lucrative employment in secular pursuits.”162
Christians trying to evangelize the Chinese found the language bar-
rier almost impossible to overcome and, apart from the English-language
classes, church people could do little beyond distributing Chinese-lan-
guage reading material—the Bible, the New Testament, and Christian
tracts—to Chinese met in passing.163 It was rare to find a minister or
layman in either country who spoke Cantonese.164 The Anglican Bishop
of Melbourne observed: “At present no one can thoroughly understand
the reports of the Chinese missionaries, and, worse still, no one can test
the real character of their labours by direct communication with those
who profess to be converts.”165
The Rev. George Piercy, a veteran English Methodist missionary in
China, advised the Victorian Methodist Chinese Mission that the only
solution to the language barrier was to send a man to China for lan-
guage study.166 The Rev. James Caldwell was sent to Guangdong by the
Victorian Methodist Mission to learn the local Cantonese dialects. He
wrote home that language was only part of the problem and that educa-
tion and modes of thought were equally difficult barriers to understand-
ing.167 Unfortunately, Caldwell drowned shortly after his arrival in China.
A much later attempt by the Victorian Anglican Mission failed because
the Rev. E. J. Barnett decided to remain permanently in Hong Kong.
The Californian missions of all denominations had the services of
European missionaries with first-hand experience of China. The Aus-
tralian missions had no success in recruiting missionaries from China
but did sponsor occasional visits. The employment of returned mission-
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aries in California did not have any notable impact and, as Laurie Maffly-
Kipp noted, the majority of ministers, in California and Victoria, finding
almost total disinterest in their evangelistic efforts, engaged themselves
in institution-building of various kinds, including churches, educational
facilities, refuges, and benevolent services.168
Few Chinese had any facility with English—”a sad tangle,” as one
California missionary leader described the letters he received from Chi-
nese attending Congregational classes.169 The Anglo-Chinese College of
the London Missionary Society and St Paul’s Anglican College in Hong
Kong were sources of a few English-speaking Chinese missionaries in
Australasia, and some students found their way to California and oth-
ers to Australia. The Rev. Albert Williams of the Presbyterian Church
wrote that the first Christian Chinese he met was baptized as an Angli-
can by the Bishop of Hong Kong, the Rt. Rev. George Smith, who visited
Victoria in the 1850s to advise on Anglican work among the Chinese.170
The New South Wales Anglican missionary, Rev. George Soo Hoo
Ten, credited with over 2,000 converts, became a Christian in a Baptist
mission in California. Soo Hoo Ten’s travels are illustrative of the “trian-
gular” movement of Chinese already mentioned. It is not known why he
decided to move from California to New South Wales.171 After his arrival,
he made contact with the Wesleyan Methodists in Sydney but, again for
reasons that are not known, decided to work with the Anglicans as a
Chinese missionary. He was made a deacon and later a priest and, in
terms of baptisms, was the most successful missionary to the Chinese in
Australia.172 One Victorian Methodist convert turned up in Vancouver
where he gave voluntary assistance to a local Methodist Chinese mis-
sion.173
There were family connections between Chinese in America and Aus-
tralia. One of the first ruling elders of the Chinese Presbyterian Church
in San Francisco was the brother-in-law of the first Chinese Protestant
pastor (London Missionary Society) in Hong Kong, Leong A Fa. A Fa’s
son, Leong A Toe, was one of the first Chinese Christians to work as a
missionary in Victoria, initially with the Victoria Chinese Mission and
later with the Victorian Methodist Chinese Mission. Ho A Low, relative
of the first Chinese Protestant pastor, was mentioned above. He later
worked as a government interpreter in Victoria and New Zealand and
his younger brother spent some time with him before they both returned
to China. He had the same surname as another of the graduates of Rev.
James Legge’s Anglo-Chinese College (London Missionary Society) in
Hong Kong who arrived in California and may have been a relative,
although that cannot be confirmed. The Rev. William Speer wrote that
several Chinese Christians from the Anglo-Chinese School in Hong Kong
in San Francisco formed the nucleus of the Presbyterian mission. At
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least three more of Legge’s students came to Victoria and two worked
with the Victoria Chinese Mission while the third worked for many years
as a Government interpreter. A British journal reporting both the Califor-
nia and Victorian developments referred to the “remarkable coincidences
of the case.”174
In the course of the nineteenth century, local Chinese missions in
California and Victoria evolved into tiny ethnic congregations served by
untrained Chinese converts working under supervising ministers sepa-
rated from the daily reality of the Chinese by language, culture, and
social status.175 Despite extensive Christian missionary efforts during
the nineteenth and twentieth centuries, most Chinese showed little in-
terest in Christianity—and that included the majority of men educated
in Christian institutions in China whose interest was in learning En-
glish and foreign business skills.176
Accusations that converts had lost their Chinese identity were re-
ported many times by Lo Sam-yuen and other catechists in Victoria.177
Exchanges sometimes degenerated into almost childish abuse as in the
case of a discussion between Leong A Toe, a Methodist missionary at
Castlemaine, and a local Chinese resident, Leong A Ping. A Ping said in
his pre-baptismal testimony that “I began to argue with him. He said
what he spoke was true. I said it was untrue. And again, when he said a
thing was untrue, I said it was true.”178
There are only passing references to letters from individual Austra-
lian and American converts in China and most mentioned their continu-
ing Christian commitment as well as some of the difficulties that
confronted them, especially regarding their involvement in village and
family rituals such as marriages and ancestor worship.179 The Rev. An-
drew Happer described the circumstances of a Californian convert who
was forced to marry but refused to honor idols and ancestors in the
usual way. He woke to find his wife trying to strangle him and finally
sent her back to her family.180 Another Californian convert described the
reaction of one man to a convert: “If you were my brother, I would kill
you instantly.”181 The father of Californian Congregational convert and
missionary, Lem Chung, told him: “No other way better than Confucius;
so many of your countrymen do not believe Christ. You must leave off
and come back to our own way. Believe the way that most of our people
believe.”182 He was better off than Wong Thong of Sacramento whose
father chased him with a hatchet.183 On the other hand, Chin Gaing
made a visit home to his family in China. His mother was concerned that
he was not following all the old customs, but in the end concluded: “If
you have anything good, then keep it.”184 A Californian Presbyterian
said that he had an uncle converted in Australia, while he and his brother
were converted in California, and that he hoped they could start a church
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in their home village.185
Most Chinese immigrants saw their time abroad as a passing stage in
their lives and resisted most aspects of foreign civilization so they could
resume a normal lifestyle when they returned home.186 There is evidence
from both Californian and Victorian sources that many Christian con-
verts adhered to their new faith after their return to China, but there is
little known about the proportion who lapsed in the face of open opposi-
tion at home. Family reactions to returnees varied considerably, not only
in regard to religion and other “foreign” behaviors, but also in the per-
sonal freedom of action that men experienced while abroad. While many
slid back relatively comfortably into the ways of home, there were many
who found they had been profoundly changed by their experiences
abroad. While their earnings in Victoria and California might have been
small by European standards, the men found that their income in China
was not only smaller still but controlled by family elders. Most had be-
come used to making their own choices and some found home and tradi-
tion intolerably confining. A small minority experienced so much
personal disorientation when they returned home that they returned to
America or Australia.187 Cheong Peng-nam, father of Cheok Hong Cheong,
quickly repaid his original loan and went home three times between
1855 and 1863. On his last visit he brought his wife, son, and two daugh-
ters to live permanently in Australia.
Despite the close parallels in terms of Christian response to the ar-
rival of the Chinese, the overall hostility of most Europeans in Victoria
and California limited the extent of the work undertaken by the small
cohort of missionary-minded ministers and laypeople among them. Eu-
ropeans were clear in their mind that whatever their own claims to the
land, the Chinese had none and conversion to Christianity did not lessen
European prejudice against the Chinese. Denominational leaders showed
little interest in either America or Australia in stimulating Chinese Chris-
tian autonomy, still less the creation of any distinctive Chinese expres-
sion of the Christian faith.
There was little ongoing or systematic contact between the Christian
efforts in California and Victoria, although there were occasional flashes
of shared intelligence such as the English journal that in 1855 men-
tioned the Presbyterian mission in California and the Victoria Chinese
Mission on the same page.188 The vision of the Victorians and Califor-
nians remained localized, although arguably there was more enthusi-
asm in Victoria for supporting missionary work in China than was the
case in California.
The fundamental difference between the circumstances of the Chi-
nese in nineteenth-century California and Victoria was the institution-
alized racism in the United States that was absent in Australia.189
“Our Neighbors but Not Our Countrymen”     21
Australian opinion makers were well aware of the American racial situ-
ation and had no wish to emulate it.190 By the time of the Victorian gold
rushes, liberal and social democratic thinking was emerging with the
rise of the British trades union movement and its political arm, the Labor
Party, both with roots in nineteenth-century evangelical social reform-
ism. The labor movement in Australia arose directly from British roots,
and Australian unionists and liberals utterly rejected any concept of a
white working class competing for work with cheaper slave or inden-
tured colored labor. What is certain is that very few of the tens of thou-
sands of Chinese who traveled to America or Australia became
Christians.
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Table 1
Chinese Female Immigration to Australia, 1861-1891
Province 1861 1871 1881 1891
Victoria 8 36 259 132
New South Wales 2 12 6 4
Queensland 1 1 23 47
South Australia – – 5 71
Tasmania – – 2 8
Western Australia – – – 3
Total 11 49 353 370
Source: Compiled from Australian Census Reports in Commonwealth Year Book
1925.
Table 2
Marital State of Chinese in Victoria, 1881
Place Men Wives in Wives in Children
China Victoria in Victoria
Ballarat 800 260 21 48
Smythesdale 1,500 n/a 3 14
Avoca 250 150 4 9
Ararat 1,000 n/a 4 10
Maryborough 1,400 600 2 4
Castlemaine 1,000 300 7 20
Daylesford 1,021 450 4 9
Bendigo 3,500 2,100 6 15
Beechworth 7,000 3,500 10 20
Total 17,671 7,360 161 149
Source: Census of Victoria, 1881.
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COMMENTS AND QUERIES
In the process of copyediting your manuscript, I have made many tech-
nical changes to it due to differences between American and British/
Australian writing/publishing styles. Our goal is to maintain style con-
sistency in our journal essays. However, most of the problems/changes
are in the notes section, which has been practically revamped.
As you review your proofs, now that you see what our style is -- please
help catch -- just in case -- anything that may still need to be caught.
SPECIFIC QUERIES IN THE TEXT SECTION
In the text, after notes 65 and 88, as well as note 109 in the note section,
you have Rev. August Loomis, no middle initial, or A. W. Loomis. Then
in notes 66 and 81 in your original file, Loomis is rendered as W. A.
Loomis -- why? Typos?
Table 2 needs to be mentioned in the text, just like Table 1. Please see
change of wording.
Table 3 needs not to be a table but the figures can be easily expressed in
a sentence. Please see change.
In the quotation of note 142, are italics in the original, or yours?
NOTES SECTION
The copyedited notes as displayed in the proofs will eventually be placed
at the bottom of final pages as footnotes. As such, these notes are prima-
rily for citations of quotations and references in the text with only rel-
evant information not appropriate to put in the text. Due to the constraint
of space and page makeup, we avoid redundancy and irrelevant infor-
mation, and abbreviate the notes as far as we can without losing clarity.
In other words, notes should kept to minimum size.
Our style requires that reference citations must match exactly the origi-
nal, including subtitles and names of authors, without abbreviating their
first/middle names. We will leave personal names the way you have
cited except for a few inconsistencies mentioned below. We do not want
to make any massive changes at this point.
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QUERIES IN THE TEXT SECTION
If you accessed internet website references all on the same date, appar-
ently most mentioned 27 Nov. 2007, can we put this in an numbered note
so we can eliminate the repeated info?
note 26 -- I have reworded it to “Copy in author’s possession” and have
applied the same to notes 43, 59, 67, 79, 104, and 137, where you cannot
just put your name there.
note 29. A W Loomis -- in fact, you cannot use op cit because this refer-
ence is the first appearance, you need to provide the full reference.
note 31 -- Goodman reference cited for the first time, full citation has been
moved from note 39.
note 32 -- full citation needed for Yong, can’t find it elsewhere. Notes 70
and 102 needs the abbreviated ref title.
note 39 and 62 -- why is pub place “St. Lucia, Brisbane” and not just
Brisbane?
notes 41 and 131 -- the Century reference is actually Parkin’s of note 20,
right?
note 48 -- ok to drop second reference? Unless you provide specifics.
note 63 -- Bate reference not complete, full cite has been moved from note
122.
note 65 -- is Cronin title ok, she has several references
notes 66 and 81 -- why, unlike elsewhere, do Loomis’s initials change to
W. A.?
note 66 -- title of magazine same as notes 109 and 186 (Out West vs. Far
West)? Was it simply a typo?
note 72 -- reference citation unclear and confusing
note 76 -- first ref appears nowhere else, need full cite.
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notes 77 and 93 -- the Young ref of 1868 does not match others of his,
please clarify.
note 78 -- Cronin’s reference (1973) appears for the first time, full cite has
been moved from note 98.
note 86 -- year missing
note 102 -- Huck’s ref in Stevens, Stevens’s ref need full cite
note 106 -- is Fitzgerald’s ref ok and same as note 102?
note 120 -- Pascoe ref unclear
note 124 -- Pascoe ref (1990) unclear
note 138 -- 1879 rather than 1979?
note 145 -- Hoexter ref needs full cite.
note 147 -- Speer ref full cite but has been brought in from note 170.
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